"This child here won'T shed Tears of dreadful frighT, 'cause he's noT caughT by devil's mighT" change and sTabiliTy of charms againsT frighT illness: a hungarian PersPecTive
culture provides an aetiology, a diagnosis, preventive measures, and regimens of healing" (Rubel 1964: 268) . Finally, the notion 'sickness' refers to the social group's acknowledgements and responses to one of its member getting ill. In this respect both latter categories represent the emic perspective of health concerns within a social group, what is more, they even shed light on the relationships between health understandings and values, beliefs and social norms of the given culture.
It is obvious that fright is not a single culture-bound condition, on the contrary, similar syndromes have been reported of and described among several cultural groups throughout the world, such as Latin America (Costa Rica, Haiti, the Dominican Commonwealth, Peru), the Philippines, Indonesia and Malaysia, Cambodia, Vietnam, Papua New Guinea, Iran, and, last but not least Europe. However, in her more recent essay on sésisma (fright-illness) in Dominica, Marsha Quinlan stresses that variegated interpretations of the syndromes have been created by various cultural and social environments (Quinlan 2010) . In this respect she refers to the glossary of culturally specific illness expressions compiled by Simons and Hughes (1986) , which is based on the comparable aetiology and symptoms of the illnesses. They consider fright as a separate taxon, which incorporates 'diagnostic entities' (Simons 2001 ) from various cultures, however, these are all common in blaming the illness on a traumatic experience of shock. Accordingly, fright-illness (emic, individual) or fright-sickness (emic, group) is an ethnomedical category that describes certain psychiatric syndromes of persistent distress.
The detailed title of the present paper indicates that I have also adopted the distinctive approach by medical anthropology, and call fright an illness or sickness, because I do intent to produce a later analysis of the phenomenon on the bases of emic perceptions. From this point, I will refer to fright-illness or fright-sickness simply by fright, which is equivalent to the most widespread Hungarian term 'ijedtség'. Nevertheless, so far medical anthropological description of the syndrome has been incomplete due to several factors.
The present analysis is based on a 959-item corpus on the healing methods of fright-illness in the Folk-Belief Archive (FBA) of the Ethnographical Institute of the Hungarian Academy Sciences. The Archive consists of publications and yet unpublished collections of folk belief from the Hungarian-speaking areas in the Carpathian Basin between the late 1870s and 2005. It is currently being processed digitally and arranged into indexes of belief motifs and catalogues of belief narratives by a research team lead by Professor Éva Pócs, and deposited at the Department of European Ethnology and Cultural Anthropology of Pécs University (Hungary). In the archive belief narratives are arranged into various thematic groups, and fright illness, along with the evil eye, are the two major sub-groups of supernatural illnesses. Due to the extreme heterogeneity of my data in terms of length, narrative genres, quality (which is mostly determined by the collector's attitude), the present study cannot aim a complex medical-anthropological introduction of fright-illness in Hungary. The scarcity of contemporary, empirically collected data is insufficient to grasp the entire range of the various understandings, interpretations and even explanatory models along with the social context from a synchronic perspective. However, the broad timespan of 125 years, also the extremely detailed coverage of the entire Carpathian Basin proved to be particularly suitable for a typological examination of healing methods including verbal magic, and studying frightillness from geographical, comparative and historical (diachronic) perspectives.
Terminology and semanTic fields
Drawing from the chart of the emic terminology (Table 1) it is obvious that ijedtség and its dialectal variants far exceed those, which refer to epilepsy and other related psychiatric syndromes. Nevertheless, it is hard to decide, whether this outstanding terminological homogeneity is due the uniform questionnaires used by the three nationwide surveys to collect various data on folk life during These included enquiries about the most common folk-illnesses, thus informants often reported about fright, too. Despite the unifying effect of the questionnaires, we may draw some conclusions. In the first instance, a slight interrelation of the semantic fields of fright, epilepsy and the evil eye is observed as these concepts are occasionally reversed in emic context. Secondly, Hungarian emic terminology for fright suggests that these syndromes are sometimes associated to disorders of the human heart. It is worth noting that in contemporary colloquial use the most common expressions of getting frightened or shocked still evolve this tendency: fright is szívdobogás (= 'heartbeat'), the one who is shocked szívdobogást kap (=one's heart is beating faster), or megáll a szívverése (his / her heart stops beating). It suggests that fright-illness is located in the human heart in certain emic interpretations.
healing meThods and PracTices
On the basis of statistical overview it is apparent that the 40 main thematic groups encompass the entire range of all possible healing methods in folk medicine (Table 2 ). The great variety of healing practices reflects that fright must have been, and it still is, one of the most widespread folk-illnesses in the past 150 years. Despite the relative heterogeneity some remarkable trends of healing fright-illness can be established. It is striking that out of the 155 different curing methods, those, where water (or other liquid substance) is applied are dominant. The shocked person is either given a drink of cold water, or his / her face is washed, or sometimes he / she is sprinkled with it. Among the various baths we find a few with herbs, such as thyme (Thymus genus), rosemary (Rosmarinus officinalis), elderberry flowers (Sambucus nigra flos), spurge (Euphorbia genus), and betony (Betonica officinalis). Baths containing nine solid components (e.g. nine pieces of iron, nine chips of wood, nine different kinds of plants), or the blends of nine springs (wells) were also common. However, the most widespread of "watery" curing methods is a particular divinatory-healing practice, the so-called lekanomantia (that is divination by lead) or ceromantia (that is divination by wax), which has ancient roots. During the process molten lead / tin / wax is spilled into a bowl of cold water. The shapes of the solidified metal or wax pieces reveal the circumstances of the shocking event and / or the features of the very person who is possible to put the blame of causing fright. A less common version of the previous method operates with egg-white instead of metal or wax. In this case, the figures created by the egg-white mixing with water convey the required information. 1 There is another procedure, which follows a somewhat similar logic: three / seven / nine pieces of ember (that is hot charcoal) are casted one by one into a glass or small bowl of water. Before dropping each piece, a list of potential fright-causing agents (human, animal, object, occasion) is enumerated by the healing person. After whichever name the piece of ember sinks, that one is in charge for the shock. It is worth noting, that the same diagnostic procedure has been recently, and in remote areas it still is, the most common way to diagnose and heal the evil eye all over in Central and Southern Europe, along with the entire Circum-Mediterranean and the Middle East, as is pointed out by Éva Pócs (Pócs 2004: 419-422) . It makes clear that the overlap between fright and the evil eye syndromes appears not only at the semantic level but in terms of their healing practices as well. Although here I do not intent to discuss the whole range of healing methods in detail, there are two aspects I would like to highlight. Besides a universal wet-dry / life-death opposition considered by Dundes and later by Pócs (Dundes 1981 : 257-312, Pócs 2004 , I would also relate the dominance of "wet" or "watery" practices to the ancient Greek humoral pathology by Hippocrates. 2 In my opinion, the humoral system still belongs to one of the most relevant approaches in causation even in contemporary in folk medicine.
3 Secondly, the role of water in curing fright can be interpreted on a more general, symbolic level, which implies the universal purificatory aspect of water. There are several cases, when the healing ritual, which involves washing and drinking accompanied by the repetition of long incantations, resembles to the Christian baptismal ceremonies.
4 This fact implies two further emic explanations of fright-illness, namely soul-loss, and possession. The former has already been propounded by Wikan (1989) while the latter was suggested by Komáromi (2001) . 
Healing with water Number of cases
Casting wax / lead / egg white into water 443
Casting ember / charcoal into water 71 (Cold) water to drink 59
Red coloured drink 6
Bath 43
Measuring water 3
Sprinkling with water 3 
The role of verbal magic in The healing Procedure
The fifty pieces of data about the exclusive use of charming in the healing process suggest that the role of verbal magic is crucial, either the application of canonised church prayers or the use of incantations is concerned. (The most prominent examples are included in Appendix 2.) In 41 cases, that is 82% of the total amount of data, prayers of the former group are mentioned, including the most common Catholic and Protestant prayers, such as The Lords' Prayer, Hail Mary, Glory Be, The Apostles' Creed and the Angelus. It is remarkable that several informants emphasise the intentionally improper way of uttering the canonized texts during the healing process. It is not uncommon that the closing 'Amen' is omitted, or the prayer is said backwards. The collectors' field-notes and comments are usually silent about the reasons for this practice, except for a single case. It has been recorded among Hungarian settlers from Moldova (now Romania) in 1960, by Vilmos Diószegi, the Hungarian folklorist and ethnologist. Here the informant refers to the curate's opinion about the importance of distinguishing between proper (that is Christian) and superstitious ways of praying and acting in general: "The curate said that it was allowed to cast lead, but we should not pray neither cross ourselves meanwhile." Lábnik (Vladnic, Bacau County, Moldova), Romania, (Diószegi 1960: 84-92.) Of course, this attitude has entirely changed when a legitimate religious figure, namely a Roman Catholic or Greek Orthodox priest, carries out a healing ritual, very often in the form of church benediction, as revealed by the 7 cases in the database.
5
Out of the 9 data, which provide us the more or less full texts of verbal magical activity, we learn of 6 more or less complete incantations (Appendix A/1-3; 5-7.) and an apotropaic curse-formula (Appendix A/4). There is one case, when a mother wants to get rid of the fright-illness by carrying her sick baby to nine houses in the village, and telling there the people that her "child is suffering from heavy illness" (Menyhe, Nyitra County, Mechenice, Slovakia, FBA 645). Finally, a narrative tells that the frightened baby is held above a well while the mother is counting backwards from nine to one (Putnok, Heves county, FBA 764). Curative methods applying water are reflected in the charm texts, too, for either evolving the motif of drinking (holy water or even Christ's blood) (see Appendix A/2, 3, 5), or in the use of incantations that usually belong to the "evil eye text-repertoire" (see Appenix A/6).
The overlap between the evil eye and fright is indicated by the shared use of Encountering the evil B -The baby Jesus has been injured by the evil eye, and then he is healed charm-type 6 (see Appendix A/1) on the one hand. On the other hand, further associations between the two phenomena can be detected, when an updated version of a particular historiola, which characterizes mostly the evil eye charms, turns up in charm texts against fright. It is recalls Mary healing the baby Jesus with the assistance of a saint (usually Saint John the Baptist), who brings water (see Appendix A/3).
Charming as part of a complex healing and divining ritual, namely casting wax or lead, is far more common than the exclusive use of verbal magic. Drawing on the entire 443 pieces of data, we may conclude that this particular diagnostic procedure accompanied by charming is the healing method par excellence for fright-illness.
7 Nevertheless, the general lack of charm texts in the collections is remarkable. It must be due to the collectors' attitude, since most of them report only of the act of charming within the healing ritual, and they neglect to specify the prayer or incantation. Furthermore, the relative small amount of recorded charm texts may reflect the widespread belief that the charm would completely lose its magical power by revealing it in public.
The archive includes altogether 24 data regarding lead / tin / wax pouring rituals where the texts of charms were also recorded. Most of the epic charms (6 examples) belong to the various categories of the Encountering the evil-type, either with Jesus, the Virgin Mary, Saint Peter, Saint Margaret of Antioch or the sick person as main protagonists. They meet three white woman (Appendix B/14), three Jewish maidens (Appendix B/3), Satan (Appendix B/11), dragons (Appendix B/5), a huge serpent (Appendix B/6). These charm texts and a further two cases, when even the informants call the particular charm as "the prayer used for healing the evil eye" reflects again the intersection of the two complexes, namely of that of fright-illness and the evil eye.
8 However, considering all the 24 charms, none of them could be assigned to fright exclusively, as a characteristic charm-type applied in the healing process of this particular illness. In my opinion it suggests, that fright-illness, as a separate taxon of psychiatric syndromes could have appeared only recently, that is in the past 150 years. It is a relatively young phenomenon in contrast to the evil eye, where healing methods involve a rich variety of specific charms, which I consider as a definitive proof of temporal priority.
conclusive remarKs
Although the first step by establishing the database has already been taken, the present paper is still rudimentary. For the time being data-evaluation has enabled a general introduction of the phenomenon (fright-illness), a somewhat more detailed description of verbal magic applied during the healing ritual, and, finally, the careful formulation of some hypotheses that assign the directions of future research. 12. Lábnik, Moldova (Vladnic, Romania), FBA 981 (Diószegi 1960: 85-89 2 The same conclusion has been drawn by several studies discussing fright illness in Latin American, South European (Sicilian), Yemen and North Balinese communities, see Farmer 1988 , Napoli 2008 , Quinlan 2010 , Meneley 2003 , Wikan 1989 3 While Dundes combines the universal wet-dry / life-death scheme with the idea of 'limited goods' in his interpretation of the evil eye phenomenon, Pócs is more careful about any absolute explanations in her analysis 20 years later. She regards the evil eye as one of the several interpretative systems applied either for personal calamities or social disasters in early modern societies and later in smaller peasant communities (Pócs 2004: 426-427) . In my opinion fright seems to be very similar to the evil eye in terms of function, too, and I tend to regard it as another explanatory system for misfortunes. My argument is largely supported by the comprehensive and fully detailed survey on folk-healing practices in Békés County in the post-war period by Andor Oláh (1986) . 4 The motif of drinking holy water or Christ's blood, as found in few charm texts, amplifies the baptismal association even more (Appendix A/2, 3.) A rather rare, but not uncommon practice of giving a reddish-drink, sometimes prepared from the dried blood of an animal's heart, to the frightened one might also be linked to the blood-motif. See FBA 279 Orosháza, Békés county, collected by Gyula Nagy for the Hungarian Ethnographical Atlas in 1959.
5 Roman Catholic priests are mentioned in 4 cases, while Orthodox praxis is reported about in 3 cases, the latter are from Easter Hungary and Romania.
6 According to Éva Pócs's typology on Hungarian epic charms. The major sub-types are listed in Pócs 1985 II: 470-476 . Hungarian charms applied for healing the evil-eye are thoroughly analysed by Pócs (2004) .
7 A detailed comparative analysis of the divinatory method encompassing Central Europe, along with its most recent applications is provided by Kis-Halas 2008.
